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Introduction 


This book originated from some - mostly philosophical - questions asked of me 
during the Spring and Summer of 2017. One of those questions was: 


You talk about how you have an appreciation for rural communities 
and how these communities sometimes have a wordless appreciation 
of the cosmos and share an aural tradition which originated decades if 
not centuries ago. Would you say that such a perspective is slowly 
being lost because of our modern way of living and that this lack of 
contact with the wordless, with nature, will cause more abstractions 
and thus, more suffering? If so, do you believe that such a rural way of 
living facilitates a journeying (both as an individual person and as a 
collectivity) toward Wu-Wei and a restoration of 5ikn? 


To which my answer was: 


My fallible intimation - which yet again is nothing original or new - is 
that such a wordless perception of the Cosmos, and especially of 
Nature, is indeed being slowly lost for a variety of reasons. One 
reason seems to be an increasing dependence on technology and 
machines over and above crafts and work which require both a 
certain skill and the use of one's hands and hand-held tools, which 
crafts and work involve a certain careful, and slow, and often a toiling 
way of working. Another reason is a lack of direct, personal, and rural 
contact with Nature over the Seasons of many years, which rural 
closeness - through a working-there or a dwelling-there for years - 
reveals the natural rhythms of Nature and the Cosmos beyond, one of 
which rhythms is the process of balance, manifest as this sometimes is 
in good seasons, in bad seasons, and in birth, living, work, and death. 
Another reason is that for so many in the modern West there is no 
longer an ancestral culture of which one is a living, dwelling, part - a 
connexion between the past and the future and a connexion with a 
rural place of dwelling - and which culture preserves the slowly 
learned wisdom of the past, manifest as that often is in aurally and 
personally learning what is right, what is wrong, and thus how one 
should behave in order to maintain the natural balance of life. Instead 
there are external influences, changeable, and changing, 
manufactured and disposable, often material and egoistical and 
hubriatic in ethos and increasingly being rapidly relayed through 
various types of readily accessible media. 


This took me beyond the mystical and somewhat eremitic and very personal 
weltanschauung I had developed in the previous five or so years which centred 
around a non-involvement - communal, social, political, cultural - except in the 
immediacy-of-the-moment in respect of personal honour. 


A re-reading of classical authors such as Cicero, Seneca, Pliny, Homer, Plutarch, 
and Thucydides, among others, together with my on-going translations of 
tractates of the Corpus Hermeticum and the Gospel of John, made me consider 
whether it would be possible to provide an understanding of the numinous such 
that, for instance, what ancient (Greco-Roman) anthropomorphic deities and 
their interaction with mortals represented and presenced in terms of ethos was 
expressed ontologically, in terms of Being, beings, and @voic (physis) thus 
providing a better understanding of that ancient spirituality; a better 
understanding of the numinous, and of why Christianity supplanted in the lands 
of Europe that ancient paganus spirituality [1] and developed an ethos and a 
culture different in many respects from the ethos and culture of ancient Greece 
and Rome, a development that has culminated in what seems to be a modern 
schism between a Christian culture extolling the virtues of compassion, 
tolerance, inclusion, and equality - that is, which is more balanced in respect of 
the masculous and the muliebral - and a Christian culture which retains and 
seeks to maintain what its proponents describe as a more traditional Christian 
ethos and practice evident for instance in their disdain for and often 
condemnation of - on the basis of their interpretation of the Scriptures - those 
whose love is for someone of the same gender. 


Which schism returns us to a fundamental difference between Christianity (past 
and present) and the culture of ancient Greece and Rome, which is the 
Christian reliance on the Scriptures (and thus on its interpretation) and the 
Christian requirement that individuals not only trust someone whose mortal 
death occurred millennia ago but also believe that that person was, on the basis 
of the onpeia (signs) and 6vvdapeic (miracles) described in parts of those 
Scriptures, the son of God. This difference inclines me to favour the type of 
paganus spirituality that was manifest in ancient Greece and Rome where, for 
example, To KaAOv, apeth, and To xya8ov were related to and defined by certain 
living individuals: individuals of beauty; individuals of valour and courage; 
individuals of honour, manners, and nobility. 


Yet the culture that arose around such an ancient spirituality was not noted for 
its compassion, tolerance, inclusion, and equality, and part of which ancient 
culture was an acceptance that enslavement of human beings was natural and 
necessary. Is such a paganus spirituality consistent with such (in my view, 
necessary) virtues as compassion, tolerance, inclusion, and equality? Is the 
combination of the paganus weltanschauung evident in the writings of Homer, 
Aeschylus, Sophocles, Cicero and many other classical authors, and the paganus 
mysticism evident in many of the tractates of the Corpus Hermeticum, more 
human in physis, more balanced, and could possibly be more productive of a 
healthy yoyn, than revealed religions such as Christianity? Is the fundamental 
difference between such a paganus spirituality and Christianity (past and 
present) simply the difference between Adyoc (logos) understood as 'reason' and 
Adyoc understood as faith and belief and thus as the Word of God? 


This book represents my fallible attempt to answer such questions and to 
metaphysically express the substance of that paganus weltanschauung. Given 
that such a paganus weltanschauung could possibly be productive of a healthy 
woxn, it seems somewhat unfortunate - and perhaps also symptomatic - that the 
study of the literature of Ancient Greece and Rome has been in decline in the 
lands of the West for decades. 


Although I have made extensive use of my translations of certain classical 
authors and of various hermetic texts as well as the Gospel of John, given that 
those translations are currently quite accessible I have not except on a few 
occasions explained my interpretations of certain Greek or Latin terms - 
exempli gratia: vovc as (according to context) perceiverance, perceiveration, 
rather than the conventional 'mind' - since such explanations are available 
either in the commentaries which accompany my translations of various 
hermetic texts and the Gospel of John, or in my writings concerning my 
‘philosophy of pathei-mathos.' 


For this Second Edition, I have clarified and extended the text in several places, 
added a revised version of my essay From Aeschylus To The Numinous Way as 
an Appendix, and taken the opportunity to correct some typos. 


David Myatt 
2017 


[1] As I note in the text, I prefer the term paganus - a transliteration of the classical Latin, 
denoting as it does connection to Nature, to the natural, more rural, world - in preference to 
‘pagan' since paganus is, in my view and in respect of the Greco-Roman ethos, more accurate 
given what the term 'pagan' now often denotes. 


Chapter One 


An instructive example of the difference between the ethos of ancient Greece 
and the ethos of Christianity occurs in section 10 of tractate IX of the Corpus 
Hermeticum: 


TADTA COL, AOKANMNE, EVVOODVTL, KANON S0EE1Eev, KyvoodvTt 6 KILO Ta. 
TO pAaP VoTOat EOTL TO MoTEevoal, AMLOTHOaL 6E TO PH voroa. O pap 
Adyoc ov POdvEI PEXpPI Thc aANnVetac. [1] 


If you are insightful, Asclepius, such things should be uncovered for 
you, although without insight they would be doubted. For noesis is in 
trusting, while doubting is not noesis, with my logos attaining 
veracity. [2] 


This statement of the need - the requirement - to trust a person and thus believe 
the doctrine or beliefs they are expounding is evidential of all revealed 
religions, from Judaism to Christianity to Islam. In Christianity, the requirement 
is to trust in the person of Jesus of Nazareth and to believe that the Passion, the 
death, the Resurrection, and the Ascension of Jesus are divine onpeta (signs, in 
the Gospel of John), and divine 5vvd ec (miracles, in the other Gospels) and 
which God-given signs or miracles are the basis of that trust and the foundation 
of Christian belief: 


Kai KX0wWC Mwvonc bywoeEv TOV O~ID EV TH EPHLW, OUTWC DyWwAAvat 
Sei TOV vidv TOD avVOpwron, (va Tac O MoTtEbWY EV ADT ExN Cwrv 
QiWVioVv. OVTWC yap NyaUNnoEv O BEdC TOV KOOPOV, WOTE TOV VIOV TOV 
povoyevn E6wkKen, (va Mac O MO TEDWDV EC AVTOV PT AMOANTAL MAA’ 
EXN Cwhv aiwviov. (John 3:14-16) [3] 


For just as Moses elevated that serpent in a forsaken place so will the 
son of a mortal be elevated so that all those trusting in him might 
have life everlasting. For Theos so loved the world that he offered up 
his only begotten son so that all those trusting in him would not perish 
but might have life everlasting. 


In addition, it is apposite that John 20:24-29 describes Thomas as doubting the 
veracity of the Resurrection of Jesus, with Jesus saying to Thomas: 


‘OTL Ewpakdc pe MEMtOTEVKAC; PAKMPLOL Ol ph i6dvTEC Kai 
IILOTEVOQVTEC. 


Because you observed me, you have trusted. Those who have not 
observed yet have trusted are blessed. 


There is also a supra-personal trust in what others have written: 


‘EpvjoOnoap oi padntai abdtod Sti peypappévov Eotiv, O ChAoc tod oikov cov 
KaTapayetat pe. dexp{tOnoav ovv oi TovSaioi kai einav abt, Ti onpeiov Seixvvbei¢ 
Hiv, 611 tadta Noleic; aneKptOn Inoodvc Kai eimev adtoic, Aboate TOV VadV TodTOD 
Kai Ev TPLOlD NHEpatc Eyep AVTOv. EiMav Ovv oi Tovbaioi, TecoapdKovta Kai EE 
ETEOW OiKOSO"NON O vadc OVTOG, Kai Od Ev TpLOiv NHEpatc Eyepeic avTOD; 

ékeivoc 6 EAeyev epi tod vaod Tod OWEATOC avTOD. STE OV NYEPON EK VEKPOD, 
épvnoOnoan oi pabntai abtod 611 tobto EAcyev, Kai Entotevoan TH ypagh Kai TH 
Aoyw Ov elev O Inoodbc. (John, 2:17-22) 


His disciples recalled that it was written: "Enthusiasm for your house will devour 
me." 


In response, the Judaeans said to him: "What sign do you show us for you doing such 
things?" 


Jesus replied, saying to them: "Destroy this temple and in three days I will raise it." 


The Judaeans said: "Forty and six years was this temple in building, and you will 
raise it in three days?" 


When therefore he was raised from the dead his disciples recalled that he had said 
this and trusted what was written and the word that Jesus had spoken." 


Which trust led - despite the words of Jesus - to individuals in the centuries that 
followed to rely on and to "search the writings [the scriptures] because you 
suppose that there is within them life everlasting and that they are a witness 
about me," Epavvate TaC ppagac, OTt DpEIc boKEITE EV aAVTAIC CwHVY AIWVIOV 
EXEL KAI EKeival eiolv ai papTvVpOdOAL Epi Epod (John, 5:39). 


In contrast, the ethos of ancient Greece - well-explained in the first three 
books of Homer's Odyssey, and in many passages in Thucydides - is the ethos of 
respect for the divine manifest as the divine is in named divinities both male 
and female; in trusting someone based on a personal acquaintance and on 
knowledge of their reputation established as that has been through personal 
valourous deeds; in being hospitable to strangers of their own kind; and in not 
trusting those whose actions or deeds or bad manners have shown them to be 
disrespectful and/or cowardly and ignoble. 


Thus Thucydides wrote: 


Opwc 6& M6AW pEyaAnv oikodVTAC Kai Ev NOEcow aAvTIMGAOIC ADTH 
TEeMPALWEVOUC YPEWV Kai Evp@opaic taic pEyiotaic EBEAELv 
LDMiOTADOAL KAI THY AEiwolv pn agaviCerv - Ev iow yap oi AvVOPwHot 
5iKa10b01 Thc Te DIAPYOvONC 56ENc ait1ac8al GOTIC POAAKIa EAAEtTEL 
Kai THC LT) MPOONKOVONE PIOEIV TOV BPAGUDTNTI OPEYOLEVOD - 
anarAynoavtac 6& ta (61a Tod KOWODdD THC OWTNpPiac avTLAaEBaveo Oat. 
[4] 


Since your abode is a great community reared with a suitable ethos, 


you should not however great the calamity be overwhelmed and thus 
obscure your reputation - for mortals equally judge those who through 
weakness lose the reputation they have, as they dislike those who 
arrogantly try to grasp a reputation that does not belong to them - but 
instead put aside your sorrows and share in communal safety. 


In a passage redolent of the classical paganus ethos [5] and thus worthy of being 
quoted in full, Homer describes how the youthful Telemachus - son of Odysseus 
- laments his misfortune to his guest, Athena - "the goddess with those beautiful 
blue eyes," [6] - who, as classical deities were sometimes wont to do, had 
‘shapeshifted' and thus disguised herself as Mentes, the proud son of battle- 
hardened Anchialus and Chief of those most excellent oarsmen, the Taphians, 
Mévtnc AyxiaAoto Saigpovoc evyouat Elvat vidc ATAP Ta~ptotol MIANPETPOLOW 
avaDOW. 


According to Homer, Book I, vv 213-268, 


th 6’ ab TnAgpaxoc nenvupévoc avtiov nbéa: 
'TOLYaP EyW Tol, Eeive, WaA’ ATpEKEWC KyopEbOW. 
pntnp pév téE pé Nor tod Eppevar, adtap Eyw ye 
OvK 016": Ob pap 1W Tic EOV pOvov ALVTOC AVEYVW. 
we 61 Eyw y’ 6@eAov paKapodc vb tev EppeEvar vidc 
Qvépoc, Ov KtEaTEGOW Eoic Em phpac EtEtHpE. 

vov 6’ 6c aNOTPOTATOE pévETO OVHTAV AvOPWIWD, 
Tov p’ EK MaOl yevéoOal, Eel OD PE TOUT’ EpEEivetc. 


tov 6’ adte mpoogemme Vek, pAavK@mic AOHVN: 

‘OD PLEV TOL peverp ye VEoi VHOVUELVOV OTIidCW 

OfKaD, Ellei O€ ye ToOiov Eyetvato IInveAdteia. 

GAA’ Kye pol T66e EiMé Kai ATPEKEWC KATHAEEOD: 

225tic 6aic, tic 6 6piAoc 66’ EmAeto; tinte 6 oe xpEwW; 
eiAamivn né yapoc; émei obK Epavoc Tabe y’ EoTiv: 

wc TE poi VBpiCovtec DEpPIaAWC SOKEOVvOL 

Saivvobal Kata 6Hpa. veyEeconoaitd Kev avTp 

aioyea MOAA’ OpdwDv, 6c TIC MIVUTOC ye PETEABOL. 


thy 6’ ab TnAgpaxoc nenvupévoc avtiov nbéa: 
‘Eeiv’, Eel Ap 6) tadta p’ dvetpent HE petarAac, 
péAAev pév tote oiKoc 66’ apverdc Kai apbpwv 
Eppevat, 6p’ Ett Keivoc avip em6jp1oc nev: 

vov 6’ Etépwe EBOAOVTO EOI KAKA PNTLOWVTEC, 

ot Keivopv pév ciotov Enoinoav epi Mdévtwv 
avOpwnwv, énei ob Ke Oavévti Hep Wh’ aKaxotpNy, 
el PETA OG ETKPOIOL apn Topwwv Evi S4ynw, 

Ne MiAwv Ev yepotv, Emei MOAcpOv TOADMEVOED. 

T@ KEv ot TOpBov pév Enoinoav avayarot, 

nbé Ke Kai w arbi péya KAEoc Hpat’ omicow. 

pov 6é plv aKAEIHC APIVIAL aAvNpEiwavtTo: 

oiyet’ Giotoc G&mvOTOG, Epoi 6’ O6bvac TE ydouc TE 
KGAALUIED. OSE TI KEtvov OSvpdpEvoG oTEevaxiCw 
olov, émet vb poi HAAG Geol KaKG KNGe’ EtevEav. 
OOOO YAP VIOOLOLD ENLKPATEOVOW KPLOTOL, 


AovaAlyiw te Lapp te Kai VAHEvTt ZaKvvOw, 

116’ 6o001 Kpavanp TOdKnv Kata KOIpavéovol, 
TOOOOL PNTEP’ ELT PVOVTAL, TEVYOVO1 6é OiKOD. 
1 &’ obt’ APveital oOTVyEPOV yaplov OTE TEAEVTTD 
Tojoar Sbvatar: toi 6 POivbGovow EbovtEG 
OlKOV épov: Taya 61 pE Siappaioovol Kai abdTODv. 


tov 6’ éEnadkaothioaca npoonvSa TaaAAac AOnvn: 
'® 16m01, N 61) MOAAOV ATIOLyopPEvOV ObBvorjoc 
5evn, 6 KE pvnotipow avarbéor xeipac Egein. 

ei pap vdv EAOWv S6pov Ev TpwWTHot BVpNOL 
otain, €xwv nAnKa kai conmtba Kai 600 Sotp_, 
TOLOC EWDV OLED Iv EyYW TA MIPAT’ Evdnaa 

OiKW Ev NPETEOW TivOVTH TE TEPIOPEDVOD TE, 

é€ ‘Eovpne avidvta nap’ "IAov Meppepi6ao— 
WXETO yap Kai KEide Bo7\c Emi VNOC OBvocEdvc 
oadppaKkov av6poovov HiChpeEvoc, 6ppa oi Ein 
iobc xypteoOat YaAKNPEAC: KAA’ O PEv OV ot 
6@Kev, Emet pa Veovc vepeoiCeto aiév Edvtac, 
GAAG TATHP Oi bMkKev Epoc: PLAEEOKE yap aivwac— 
TOLOG EWV YNOTHpow OpiAnoetev OBvoddEvc: 
TIIAVTEC K’ WKOPOPO!L TE pevoiato N1KpOyapotl TE. 
GAA’ 1 TOL pPev TAaDTA VEGv Ev pobvaoi Keitar 


Then Telemachus - he full of vigour - said in answer: 

"To you, my guest, I shall declare it with no fear of anyone. 

My mother has announced that I am his - although this is something I myself 
Do not know since no person can ever be completely sure whose offspring he is. 
But I wish I was the lucky son of someone 

Who had attained his old age with all his possessions 

Instead of which - since you have asked me - I am a descendant 

Of the most unlucky of mortals: he whom it is said I am descended from." 


In answer, the goddess Athena - she with those beautiful blue eyes - said: 

"The gods have decreed that hereafter your descendants 

Will not be lacking in glory since Penelope has given birth to such a son as you. 
But now, without fear of anyone, inform me about the following: 

What have you to do with this crowd feasting here? 

Is it a marriage, a banquet - or perhaps some public festival? 

It is my opinion that they entertain themselves in this hall 

In an overbearing, arrogant ill-mannered way 

And any healthy man who happened to see them 

Would be indignant at such disgraceful things." 


Then Telemachus - he full of vigour - said in answer: 

"T shall, since you, as a guest, have enquired and asked me about these things. 
This family was wealthy - as it was steadfastly blameless 

While he who was its man resided here. 

But now it is different since the gods resolved to bring us bad luck 

Having concealed him more completely than any other mortal 

Which injures me worse than if they had conquered him 

While he was among his comrades in the land of the Trojans 

Or when his companions were nearby after that fighting was finished. 

For then, the entire Achaean race would have prepared a tumulus for him 


With his son inheriting his honourable name, whereas now 
He is without an honourable name having been snatched from us by abductors 
Who took him away silently and unobserved to leave me wounded and lamenting. 


But it is not only because of him that Iam wounded and grieving 

But because I have other injuries from the bad luck given me by the gods. 
They are those eminent ones, there, who rule in the islands 

Of Dulichium, Samos, Zancythus of the forests 

And those Chiefs of rugged Ithica itself 

All of whom seek to court my mother and who are exhausting this household. 
She cannot refuse what would be an odious marriage 

As she cannot fittingly make an end of this matter 

And so they are killing this household by gnawing away at it 

Just as they could soon break me who is by myself into pieces." 


Then Pallas Athena - angry at this - said to him: 

"Before the gods! How great is the need here for the absent Odysseus - 
For him to set about these disrespectful ones with his fists! 

Would that he would arrive at the outer gate of this dwelling 

With his helmet on and holding his shield and two spears 

And as he was when I myself first saw him, 

At my own abode, drinking and enjoying himself 

He having set out from Ephyra and from Ilus son of Mermerus. 

He had gone there in that fast ship of his 

In search of a man-killing potion with which to poison his bronze-headed arrows: 
But that person would not give it since he believed he would be blamed 
By those gods who exist for aeons. 


But my own father give it to him, for they were great comrades. 
May it be the same Odysseus who engages those suitors 

So that they all quickly die of the injuries he gives them 
Because of that marriage they had hoped for! 

But whether such things will be, depends on the gods." 


Such quotations - and many more could be adduced - clearly illustrate the 
difference between a paganus weltanschauung and the religiosity of a revealed 
religion such as Christianity. In the paganus weltanschauung, there is an 
engagement with the world; feasting, drinking, enjoyment, combined not only 
with an awareness of the divine, of the gods, and thus of how the gods involve 
themselves with mortals, but also an appreciation of To kKaAdv (the beautiful), of 
such things as manners, and how and why disrespectful ones should be 
personally punished by those they have disrespected or by their kin. In 
Christianity, there is a spiritual, and sometimes a literal, disengagement from 
the world, born from a belief in the possibility of attaining life everlasting; and a 
certain reliance on 'sacred' texts, studied and searched for guidance and for 
answers. 


In regard to the paganus weltanschauung of ancient Greece, Sophocles 
expressed an important aspect of it: 


OUK EK DEV TA LWPA KAI pEAOLa XPT) YaVOVTA KAatEew VoTEP’ 


"If what is of the gods amuses you, be assured that lamentation will 
follow your mirth." [7] 


Balanced as such an aspect is by Sappho: 


QOTEPEC PED Api KKAaD OEAavvVAD 
Oy AMIVKPUITOLOL MKEVVOD E160C 
ONMotTa MANPo1oG PaALOTA AdpMNt 
yan [...] apyvpia 


Awed by her brightness 

Stars near the beautiful moon 
Cover their own shining faces 
When she lights earth 

With her silver brilliance 

Of love... [8] 


While the author of the Poemandres tractate expressed another aspect: 


0 5& Novc 0 8e6c, appevdOnAvc Ov, Cw) Kai PHc DIaPYwv, aANEKONOE 
Adyw Etepov Novb’v Syny1ovpyov, 6c Vedc Tod MVPOC Kai MvVED[ATOC WD, 
e6nplovpynoe SiolKNTaC TIVAC ENITH, EV KUKAOIC MEPlEXOVTAC TOV 
aioOntov KOOPOD, Kai N S1oiKNOIc ADTOvV eipappevy KaAEtTaAL. 


Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate. 


As Aeschylus expressed yet another aspect centuries before: 


GAA’ cip Kav 66p0101 KwWKbGOVO’ Ep 
Ayapépvovec te poipav. apKeitw Bioc. 
iw Evo, 

ovtol bvootCw Papvov we Opvic POBwW 
GAAWwWC: Bavovon PAPTUPETTE LLOl TOBE, 
OTAV YUVT] pVVALKOC AVT EpLOd Bann, 
avyp te Svob6apaptoc avt’ avhpoc MéoN. 
emiEevodpar tTadtTa 6’ we Pavovpevn. 


Now I will go to that family chanting an elegy about the Destiny 
Of Agamemnon and me. What I have lived has been sufficient. 
My friends: 

I am in no way different from a fearful bird, suspicious 

Of a bush. Give testimony to this about my dying: 

For me, a woman, another woman shall die - 


For her man, unluckily-wed, another man will fall. 
I - about to die - you received as a guest. [9] 


An aspect balanced by Sappho: 


MaiveTat pol Kivoc tooc Péo10w 

Eppev’ Ovnp, OTTIC EVAVTLOG TOL 
iobavel Kai WAGOLOV a6v Mwvet- 

OMC DIIAKOVEL - 

Kal pedAaioauc ipépoev, TO pL’ Hav 
Kap6iav Ev OTHOEoIw ENTOALOED: 

we yap éc o' (6w Bodye’, Oc pE OwWvat- 
o ovd’ Ev ET ElKEL, 

OAA’ GKAV PED pAWOOa <EayE>, AEMTOV 
6’ abtiKa yea ndp DIabehpopunKenv, 
onmateoo 6’ ob’ Ev Opnyp , Emippdp- 
Beio 6’ &KOvAaL, 

<ékabe> yp’ 6pwe woypoc KAKYEETAL, TPOLOC 6é 
Taioav HypEl, XYAWPOTEPA 5E MOiac 
Epp, teOvaknv 6’ OAiyw 'mbevbnc 
gaivop’ Ep’ abdtar 


I see he who sits near you as an equal of the gods 
For he can closely listen to your delightful voice 
And that seductive laugh 

That makes the heart behind my breasts to tremble. 
Even when I glimpse you for a moment 

My tongue is stilled as speech deserts me 

While a delicate fire is beneath my skin - 

My eyes cannot see, then, 

When I hear only a whirling sound 

As I shivering, sweat 

Because all of me trembles; 

I become paler than drought-grass 

And nearer to death... [10] 


In retrospection, it would therefore seem that the paganus weltanschauung 


evident in the writings of Homer, Aeschylus, Sophocles, Cicero and many other 
classical authors, and the paganus mysticism evident in many of the tractates of 
the Corpus Hermeticum [11], might be, when combined, more human in physis, 
more balanced, and could possibly be more productive of a healthy yoyn, than 


revealed religions such as Christianity, albeit (i) that the revealed religion of 


Christianity has evolved, over some two thousand years, to be more empathic, 


more compassionate, than such a Greco-Roman weltanschauung; and (ii) that 


the Greco-Roman weltanschauung has not undergone any evolution at all, and 


(iii) that such a Greco-Roman weltanschauung and such a Hellenic paganus 


mysticism have hitherto been somewhat mis-understood often because of 
translations of ancient texts which, through an injudicious choice of words, 
impose modern meanings on such texts resulting in a retrospective 
re-interpretation. 


Given this mis-understanding, it seems pertinent to examine the Greco-Roman 
weltanschauung in more detail. 


ooo 


Notes 


[1] The Greek text used is that of A.D. Nock & A-J. Festugiere, Corpus 
Hermeticum, Tome I, Third Edition, 1972. 


[2] Notes on the translation: 


insightful. Regarding évvoéw cf. Aeschylus, Agamemnon, 1088, ci od pn T66’ 
Evvoeic EYW AEYW GOl KAI TaH’ ODK Epeic wHOn, "If you had not observed this, 
then it is I who have told you - and you cannot pronounce it false." 


Here, as in Poemandres 3 - vonoal trv TobtTwv @volv, "to apprehend the physis 
of beings" - the sense is of having a perceptiveness, and thus of having, or of 
acquiring, a particular apprehension (cf. noesis, below) of certain things; 
whereas in the Agamemnon, the Chorus contrast their direct, clear, observation 
of something - their perception and thus their understanding - with the intuitive 
perceptions and prophecies of Cassandra, going on (vv. 1111-1112) to say to 
her, ob1w EvvjKa: vibv yap E€ AiviypatTwv ENAPYELLOLOL DEOMaTOIC APNXAVD, 
that the enigma of her unclear oracles are for the moment beyond their 
cunning, their understanding. 


uncovered. As elsewhere in Corpus Hermeticum - gv. Poemandres 30, XI:1 et 
seq - “AnOnc is not something which is 'true' in some abstract disputable sense 
but rather what is uncovered, revealed, real, demonstrable, an actuality, and 
thus 'clear'. In personal terms - qv. John 1:14, mAnpnc yapitoc Kai aANOEia - 
aAnOeta is veritas: honesty, truthfulness, sincerity. 


noesis. The process or the act of noetic apprehension. In the Corpus 
Hermeticum, voéw and voepoc are often technical (esoteric) and related terms 
implying a particular type of apprehension, and thus do not necessarily denote 
what English words such as ‘understand’, intelligence, and ‘intellectual’ now so 
often denote. Qv. tractate XIII:22, "through noesis you have obtained 
knowledge about yourself and our father," voep@c Eyvwc GEXVTOV Kai TOV 
MATEO TOV NETEPOV, which requires contextual interpretation, as at XIII:2, 
oowia voepa, noetic sapientia, with noetic sapientia implying in that tractate 
that the knowledge and understanding that is noetically acquired transcends - 


or at least is different from - the ordinary understanding acquired both (a) 
through observation of and deductions concerning phenomena and (b) through 
the use of denotata. Cf. the metaphysical terms vobdc voepéc, vodc obo1wdN¢, 
and vobc Cwttkoc in Procli Diadochi In Platonis Timaeum Commentari, Volume 
5, Book 4, 245-247; and Procli in Platonis Parmenidem Commentaria, II 733 and 
IV 887. 


my logos. Reading 0 yap Adyoc pov @mOdvei with the MSS and not the 
emendation of Nock. As in the title of XIII and elsewhere, Adyoc could be 
translated here as ‘discourse’. 


[3] The Greek text is from NA28. Nestle-Aland, Novum Testamentum Graece, 
28th revised edition. Deutsche Bibelgesellschaft, Stuttgart. 2012 


[4] The Peloponnesian War, Book II, chapter 6 


[5] I prefer to use the term paganus - a transliteration of the classical Latin, 
denoting a connection to Nature, to the natural, more rural, world - in 
preference to 'pagan' since paganus is, in my view and in respect of the 
Greco-Roman ethos, more accurate given what the term 'pagan' now often 
denotes. 


[6] The Homeric epithet associated with Athena - yAavkamic - is conventionally 
translated as ‘with bright (or gleaming or grey) eyes' which is somewhat 
nondescript and rather unfitting for a goddess. However, Herodotus (4.108) 
uses yAavkov in reference to a tribe called Budini, living East of the Danube 
river, with the suggestion being - qv. the description of Tacitus in Germanorum 
I:4, "truces et caerulei oculi, rutilae comae" - of a blue-eyed, red-haired people. 
Hence my translation of the Homeric epithet as "with beautiful blue eyes" with 
‘beautiful’ appropriately suggestive of a deep-blue and thus of being 
‘penetratingly' divine. 


[7] Ichneutae, 369-370. 

[8] Fragment 34. 

[9] Agamemnon, 1313-1320. 

[10] Fragment 31. 

[11] Tractates such as Iepdc Adyoc (III), Eppob npdc Tat 6 Kkpatip n povae (IV), 


Novc mp0c Epp (XI), and Eppob’ tov tpiopeytotov mpoc Tov vidv TAT Ev OpEt 
AOyoc aAMOKPLE@OC TEpt MAALyyEeveotac KAI O1yNC emayyeAdtac (XIII). 


Chapter Two 


The spiritual weltanschauung expounded in the Gospel of John - with the 
requirement that individuals trust the person of Jesus of Nazareth and believe 
that the Passion, the death, the Resurrection, and the Ascension of Jesus are 
divine onpeia (signs, omens) with Jesus, presenced as a mortal, therefore being 
the Son of God - has, over two thousand years, significantly evolved. 


The Johannine weltanschauung with its very human Jesus and its requirement of 
personal trust in a living being was (some might say, unfortunately) combined 
with other sources - including the Gospels of Matthew, Mark, and Luke - witha 
new weltanschauung and thence a new religion thus developed codified as that 
religion was in creeds, declarations, sermons, and dogma by those claiming to 
be the rightful heirs of such friends of Jesus as Simon Peter, and by those such 
as Paul of Tarsus who described himself as an apostle. The natural 
consequences of such codification, such claims of authority and such supra- 
personal organization, were - given our jumelle human physis - schisms, sects, 
accusations of heresy, persecution, torture, killings, wars, together with 
reformation and counter-reformation. That is, centuries of personal suffering 
deriving from individuals, groups, organizations, 'churches', denominations, and 
sects having a certitude of knowing regarding their particular interpretation 
and beliefs. For God - or so they believed - was 'on their side’. A belief fostered 
by their reliance on and their interpretation of what came to known as ‘the 
Scriptures’, the books of the Old and the New Testaments, dealing as those 
books mostly did with stories about those people the Greek-speaking Romans 
described as Hebrews. [1] 


There thus developed, over centuries and in Europe, a belief - manifest initially 
in the Code of Justinian (529-534 CE) - that Christianity should both directly and 
indirectly influence the civil authority, a practice evident in that Code which 
began In Nomine Domini Nostri Jesu Christi and which influence over secular 
affairs continued for over a millennia with witnesses in courts of law, for 
instance, giving their evidence by holding or touching a copy of the Scriptures 
and taking an oath affirming that the 'Almighty God' of Christianity was their 
witness that what they were about to relate was the truth. 


In effect, the dominant ethos of Europe, and of European colonies and émigré 
lands, was not only patriarchal - since both spiritual and civil authority resided 
in masculous cliques - but also in contrast to, and often the direct opposite of, 
the paganus ethos of ancient Greece and Rome, evident as that paganus ethos 
was in many things including: 


(i) the appreciation of personal virtues such as TO KQaAOD, HpETH, and TO ayabov, 


(ii) avoidance of UBpic, 

(iii) an appreciation of md0¢1 1480c, 

(iv) an apprehension - intuitive or philosophical - of what it is convenient to 
describe as acausality; that is, of how beings, their physis, and their change(s) 
cannot be correctly understood by positing a primal cause (such as God) which 
or who is or the origin of such beings and which or who causally determines or 
can determine, and/or 'know', all the changes of such beings, past-present- 
future. 


The personal classical virtues of TO KaAGOv, apETH, and To aya8ov related to 
pre-eminent individuals: to kaAdv, the beautiful, to individuals of beauty and 
individuals who manifest a well-balanced demeanour [2]; “petn, aréte, to 
individuals of meritorious conduct, valour and courage; to «ya8ov, the good, to 
individuals of honour, manners, and nobility. The classical paganus ethos thus 
celebrated such individuals, measured other individuals against them, with such 
virtues being defined - manifest - by such individuals. [3] However, the Christian 
ethos that dominated Europe for centuries measured individuals against 'the 
will of God' and against those individuals who were deemed to be examples of 
that will, with the supra-personal belief being that 'the will of God' could be 
found in the Scriptures and/or learned from those in positions of authority 
within the Christian Church who had themselves derived their understanding 
from particular interpretations of those Scriptures, either their own or, more 
often, those of others, past and present. [4] 


The classical avoidance of bBpic (hubris) - expounded in works by Aeschylus, 
and in the Antigone and Oedipus Tyrannus of Sophocles - related the ancient 
apprehension, enshrined in ancestral tradition and born from centuries of 
personal experience, that certain deeds were unwise because they upset the 
natural and necessary cosmic balance and thus tended to result in misfortune 
for individuals or for families or for communities. In contrast, in Christianity 
"good" deeds and "bad" or "sinful" deeds were defined by God with his decision 
as to what is good and bad having been related to us in Scripture. 


The classical appreciation of m&9e1 pa8oc - described in the Agamemnon of 
Aeschylus [5] - related the understanding that pathei-mathos has a numinous (a 
divine) authority; which is that wisdom and understanding arises or can arise 
from one's own personal experience, from formative experiences that involve 
some hardship, some grief, some personal suffering. In contrast, in the 
Christian ethos numinous authority derives from God, can be found in 
Scripture, and learned from those in positions of authority within the Christian 
Church or from those who are believed to possess an understanding of the will 
of God. 


An Appreciation Of Acausality 


The classical appreciation of acausality - and thus an important metaphysical 
difference between the classical and the Christian approach - is perhaps best 


illustrated by stark examples of communal sacrifice of an individual or 
individuals undertaken in order to try and re-establish the natural balance and 
thus bring good fortune for a community and dispel whatever misfortune has 
befallen them or may befall them. 


As described in both classical myth and in the Agamemnon of Aeschylus, 
Agamemnon sacrifices his daughter Iphigenia: 


étaa 6’ obv 

OvTNpP yeveoOar Pvyatpdc, 
YVVALKOTIO(VWY MOAELWY APpwyav 
KQl TIPOTEAELA DAWD. 

Aitac 6€ Kai KANnSovac MAaTPwWoUC 
Tap’ Ov6Ev aid te TAaPVEVELOV 
EVevto MiAdpaxor BeaPie [...] 


tx 6’ EvOEv OT’ EiS0v OUT’ EVvETIW: 

texyvat 56& KaAyavtoc obK GKPAVTOL. 

Aixa 6€ totic péev na8obo- 

WwW paveiv Emppéertet: 

TO pEAAOD 6’, Efel pEvoit’, AV KAVOIC: TPO YaIpETW: 
ioov 6€ TH MPOOTEVEW. 


So he dared 

To become the sacrificer of his daughter 
To aid a battle to avenge a woman 

By so consecrating the ships. 

Her warning of 'Father!', her supplications, 
Her virgin state - were counted as nothing 
By those commanders lusting for battle [...] 


I did not see, and do not speak of, what followed these things. 

But the art of Calchas was not so incomplete: 

The goddess, Judgement, favours someone learning from adversity. 
But I shall hear of what will be, after it comes into being: 

Before then, I leave it, 

Otherwise, it is the same as a premature grieving. 


(Agamemnon, vv. 224-230, 248-250) 


For this sacrifice and for other deeds, Agamemnon himself is later killed by his 
wife, Clytemnestra, who describes the sacrifice (v. 1420) of her beloved child as 
a pollution, and which pollution of the numinous could - according to custom - 
only be removed by the shedding of blood, usually and if possible that of the 
perpetrator. [6] 


Centuries later, Plutarch and Livy recounted how Fabius Maximus, Pontifex of 
Rome, had - following the defeat of the Roman army by Hannibal at the battle of 


Cannae - sanctioned the sacrifice of a disgraced Vestal Virgin by having her 
buried alive (stupri compertae et altera sub terra, uti mos est, ad portam 
Collinam necata fuerat, according to Livy, Book XXII). This particular sacrifice - 
and other sacrifices - seemed, unlike the sacrifice made by Agamemnon, to be 
successful since Hannibal did not attack Rome and was later defeated by Scipio 
Africanus at the battle of Zama. 


Why the apparent disparity in the outcome to two similar acts of 
propitiation? Because such disparity - such a manifestation of acausality, of the 
intuition of there being no absolutely determinable or pre-determined causal 
outcome to a mortal deed - is an essential if somewhat neglected and rather 
obscure aspect of the classical paganus weltanschauung; an aspect described 
mythologically by Sophocles in Antigone, 1338: 


WC MEMpwpPEevNC OVK EOTI OvNnTtToic ovEMopac ATAAAaYN. 
Mortals cannot be delivered from the misfortunes of their fate 


Philosophically, it was described in a fragment (80, Diels-Kranz) attributed to 
Heraclitus: 


elbévai 6€ xp TOV MdAEpOv EOvTa EvvOv Kai S{knv Epi, Kai 
VIDOPEVA TAVTA KAT EPLV KAI YPEWDV 


One should be aware that Polemos pervades, with discord 65ixn, and that beings 
are naturally born by discord. 


Also by Aristotle, Metaphysics, Book 5, 1015a, 


KQi 1] APXN Tc KIVHOEWC TOV PLOEL 6VTIWY AUTH EOTiv, EVLIIaPYoOVOG 
we F Svvapet fh evtedexeta 


For physis is inherent changement either manifesting the potentiality 
of a being or as what a being, complete of itself, is. 


That is, there is no perfect, outside agency or primal cause which consciously 
and in a cause-and-effect manner directs such changement: 


WOTE 1] TOD BEOd EVEPYEIA, PAKAPLOTHTL biapEPOVOG, DewONTLKN av Ein: 
Kai TOV AVOpwrntvwv 67) H TAVTH OVYypEVEOTATH EvS6alpovIKWTATN. 
onpciov 6€ kai TO pt) eETEXelv TA AoA CHa evbarpovitac. 
Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is wordless- 
awareness [8ewpéw] and the nearest thing to that among mortals 
arises from good-fortune [ev6a1povia]. Nicomachean Ethics, Book X, 
1178b.22 


In modern metaphysical terms, there is a mortal apprehension that Being, and 
certain beings, are not or cannot be subject to, nor explainable, in terms of 
cauSality, in terms of a cause having a particular effect. Nor explained in terms 
of there being a primal cause which causes all effects. [7] However, such a belief 
in causality is the raison d'etre of all religions and doctrines which posit a 
primal cause (such as an omnipotent creator-God) who brings-into-being and 
who governs and determines the changes, the changement - the polemos, the 
Destiny, the fate, the fortunes, the wyrd - of mortals and other beings. 


Less metaphysically, Christianity - along with other religions or 
weltanschauungen which posit an omnipotent, unchanging, creator - assumes or 
projects a perfect form (i5éa/ei60c) onto the cosmos which mortals have to 
strive to attain in order to gain some-thing (some i6éa/ei6oc) such as life 
everlasting in some-place (some i8éa/e150c) such as Heaven, and with their 
existing a definite, causal, eternal, means - such as scriptures or revelation or 
‘being chosen' - which describes or explains how such an i6€qa/ei6oc can be 
attained. However, in the paganus weltanschauung of ancient Greece the 
activity of theos is not scriptures and revelations to his 'chosen people’ but 
rather, as Aristotle noted, a wordless-awareness; and thus for mortals of there 
existing not the necessity of faith and belief in such scriptures and revelations 
but rather a personal quest - an anados, &vo6oc - which by utilizing such things 
as AOyoc (reason, discourse) and vovc (perceiveration) is a quest for 
understanding and which understanding includes an appreciation of the 
numinous: 


TAapayivopat avdtoc EyW O Novc totic ooioic Kai ayaGoic Kai KaBapoic 
Kal E€AEnpoo1, Toic evoEeBodOl, KAI N MAPOVOIa POV yiveTtat BonPera, 
Kai evOvc TA MAVTA pLWPEICOVOL KAI TOV TATEPA LACOKOVTAL 
AYQAMNMKHC KA EDYAPLOTODOW EVAOVODVTEC Kai DVODVTEC 
TETAPLEVWC TIPOC AVTOV TH OTOPYT 


I, perceiveration, attend to those of respectful deeds, the honourable, 
the refined, the compassionate, those aware of the numinous; to 
whom my being is a help so that they soon acquire knowledge of the 
whole and are affectionately gracious toward the father, fondly 
celebrating in song his position. (Poemandres 22) 


Which "fondly celebrating in song" the theos whose being (existence) is a help, 
is quite different from the Christian faith in and obedience to an unobserved, 
unobservable, omnipotent God. 


A difference also apparent when one compares the sentiment expressed in 
tractate VII of the Corpus Hermeticum - with its "influencing impression" and 
empathy and its three 9eoi (gods) - with a saying by Jesus as narrated in the 
Gospel of John. 


Tractate VIII, 5, 


to 6€ TOITOV CHiov, 0 dvVOpwoc KAT' cikOVa TOD KOOPOV yEvoLEvOC, 
vobv Kata BOvDANOW Tod TAaTPOC EXWY TAPa TA HAAG EMiyera CHa, oD 
LLOvov 1pdc Tov SebtTEpOV BEdv OvETTIAVELAv ExwWV, GAAG Kai EDvVOLAD 
TOD IIPWTOV: TOD PEV pao aioVEeTtal Wc OWYEATOC, Tod 6& Evvolav 
AQUBAvVEL WC AOWLATOV Kai vod, TOD ayabod. 


Now, as to the third living being, mortals, brought-into-being as eikon 
of Kosmos and who, because of the deliberations of the father and 
beyond the other living beings on Earth, have perceiveration and also 
empathy with the second theos and perception of the first. For of the 
one there is apprehension as of the corporeal, while of the other there 
is an influencing impression as of the incorporeal and as of a noble 
perceiverance. 


John, 3:36, 


O IlOTEDWDV EiC TOV VIOD EXEL Cw AiWviov: O SE AMELO@v TH vid obK 
Owetat Cwhv, HAA’  Opyh Tod Veod pévet EM’ ADTOD. 


Whomsoever trusts in the son shall have life everlasting but 
whomsoever does not trust the son shall not see that life; rather, the 
anger of Theos [God] abides on them. 


A Mortal Wordless-Awareness 


The mention of empathy - of a mortal wordless-awareness - and of Kosmos 
(KOop0c) and 'the father' (matpo0c) in tractate VIII form a natural beginning for 
developing an ontology, an epistemology, and an understanding of ethics, that 
while having a foundation in the insights of the classical paganus 
weltanschauung may nevertheless represent an evolution of that 
weltanschauung. A natural beginning, since several of the tractates of the 
Corpus Hermeticum - for example, I (Poemandres), III, and XI - present or 
attempt to present that weltanschauung in a metaphysical way, beyond the 
deities of classical mythos. [8] 


In VIII:5, mortals are described as 'eikon of Kosmos' and as having a ovpmd08e1a 
with this 'second theos'. In I:6 (Poemandres, section 6) and I:9, theos the father, 
the first theos, is well-described: 


Ob’TW yvOO1-: TO Ev Goi PAEMIOV Kai HKODOV, Adyoc Kuptov, 0 5& vodc 
TatHP Vedc. od pap Stiotavtar am' KAAHNAWDY: EvwWoic pap TOUTWDV EOTIVD 
1) Con. 1:6 


Then know that within you - who hears and sees - is logos kyrios, 
although perceiveration is theos the father. They are not separated, 
one from the other, because their union is Life. 


0 6& Nobc 0 8e6c, appevdOnaAve wv, Cwh Kai wc VIaPYwv, AMEKONOE 
Adyw Etepov Novb’v Sny1ovpyov, 6c Vedc tod mVpPOC Kai MvEd[ATOC WD, 
e6npiovpynoe Sio1KNtac Tivac EMTAH, EV KOKAOIC TEPLEYOVTAC TOV 
aioOntov KOOPOD, Kai f SiotKnoOIc AVTOV eilpappéevn KaAeitar. 1:9 


Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate. 


Theos is not only perceiveration (vobdc) but also both male and female 
(appevoOnAvc) and which bifurcation explains what, in many of the tractates of 
the Corpus Hermeticum, the term natp0oc metaphysically implies. Which is not a 
literal, anthropomorphic father, but 'the numen of all beings' (qv. III:1, 56&a 
m&vtwv O 8Edc) and the progenitor - the origin, the foundation - of all being, of 
all that exists (qv. III:1, apy TOV OvtTwvV O Bedc, and XI1:3, MNyh PEv OvV MAvVTWV 
0 8e6c) and who by logos (Adyoc) forms, presences, all being (qv. 1:31, 6 Adywr 
OVOTHOGPEVOC TH OVTA). 


Thus to equate, as some have done, the natpoc (the male-and-female theos) of 
the Corpus Hermeticum - or, to be pedantic, the natpoc of tractates I, III, IV, VI, 
VIII, XI, XII, XIII - with the Father (God) as described in the New Testament is in 
my view a profound mistake. 


The description of the male-and-female theos as the father raises the important 
issue of denotatum [9], and thus the limitation of words and the matter of 
interpretation of words especially in translations, and thence to why a reliance 
on written texts, as in Christianity, may well be a mistake. 


Moreover, since theos of the Hermetica is perceiveration and since - as the 
tractates make clear - we mortals, we human beings, possess the ability, the 
faculty, of perceiveration then we can utilize that ability together with a 
wordless-awareness (empathy) to discover the theos (06 9€0c) within ourselves; a 
process which is described in the Poemandres tractate as an anados (&vo60c) 
which is the journey through and up the seven spheres which symbolize our 
material separation from the realms of the divine and thus our separation from 
immortality. 


Notes 


[1] Qv. Pausanias, Book I, chapter 5, where he writes of Hadrian - whose virtues 
he extols - who crushed a rebellion by a Hebrew tribe: 


A6piavod Tic te Ec TO Oeiov Tifc EM WActo tov EABOVTOC Kai TOV 
APYOPEVWY Ec EVHAILOVIAD THA PEYLOTA EKAOTOIC MAPADYOPEVODV KAI EC 
pév md6AEpov obbEva EKOVOLOC KATEOTH EBpatouc 6 Tove bIEP LOPWv 
EXELIPWOATO AMOGOTAVTAC 


[2] In respect of ancient Greek culture, tO kKaAOv refers, in terms of individuals, 
to not only physical beauty - the beautiful - but also to a particular demenour 
indicative of a well-balanced, noble, personal character, qv. Xenophon, 
Hellenica, Book V, 3.9, 


TOAAOL 6 AVT@ Kai TOV MEplotkwv EVEAOVTAL KAAOI KXyaBot 
NKOAOVOSOvD, Kai E€VOl TOV TPOMILWVY KAAOVLEVWDV, Kai VdB01 THD 
XTUAPTLATHOV, PaAa everbeic Te KAI TOV Ev TH MOAEL KAAMDV OVK KMEIPOL 


[3] Qv. Seneca, Ad Lucilium Epistulae Morales, LXXI, 4 


Summum bonum est quod honestum est; et quod magis admireris: 
unum bonum est, quod honestum est, cetera falsa et adulterina bona 
sunt 


The greatest good is that which is honourable. Also - and you may 
wonder at this - only that which is honourable is good, with all other 
‘goods' simply false and deceitful. 


Cf. Cicero, De Finibus Bonorum et Malorum, II, 45f 


Honestum igitur id intellegimus, quod tale est, ut detracta omni 
utilitate sine ullis praemiis fructibusve per se ipsum possit iure 
laudari. quod quale sit, non tam definitione, qua sum usus, intellegi 
potest, quamquam aliquantum potest, quam communi omnium iudicio 
et optimi cuiusque studiis atque factis, qui permulta ob eam unam 
causam faciunt, quia decet, quia rectum, quia honestum est, etsi 
nullum consecuturum emolumentum vident. 


[4] There is a similarity between this Christian apprehension and that described 
in certain hermetic texts, such as the beginning of tractate VI of the Corpus 
Hermeticum: 


TO ayabov, w AoKAnMtE, Ev ovbevt EOTID, El LT] EV POVWI TH1 Ew, 
LLaAAOV 6€ TO KYABSV adTOC EOTI O OEdC Ket: Et 6E OUTWC, OVOtaAD 
elvat Sei mdone KIVHOEWC Kai pevedEewC 


Asclepius, the noble exists in no-thing: only in theos alone; indeed, 
theos is, of himself and always, what is noble. If so, then it can only be 
the quidditas of all changement and of geniture. 


I incline toward the view that such hermetic weltanschauungen influenced the 
development of early Christianity, rather than vice versa. 


[5] 


Zhva 6E Tic Mpoppdvwe EMVIK1a KAGCwWv 
TEDEETAL PPEVMV TO AV: 

Ov @poveiv Bpotovc 06W- 

OaVvTa, TOD Md0E1 1a80C 

BévTa KUPiwe EXEL. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Agamemnon, 174-183 


The Appendix, From Aeschylus To The Numinous Way: The Numinous Authority 
of ma0e1 pdOoc, places the quotation in context. 


[6] An often unappreciated aspect of the drama is the defiance and strength 
shown by Clytemnestra, who is described as a "woman with a man's resolve" (v. 
11), who presents herself as a "most ancient fierce Avenger," (1499) and who 
says, after her killing of Agamemnon, that only "he who can overcome me ina 
fight will command me." (1423) 


[7] In a simplified way and in terms of mythos, this lack of a pre-determinable 
outcome - a lack of one primal causation - can be understood as the divergence 
of opinion and deeds among the classical gods in respect of mortals, with an 
apposite example occurring in The Odyssey with the goddess Athena supporting 
and helping Odysseus while Poseidon was unrelenting in his rage at Odysseus. 
In addition Zeus, Chief among the gods, does not act unilaterally in respect of 
Odysseus but - in typical Hellenic fashion - says to Athena (Book I, vv. 76-77) 
that there will a gathering of the gods in order to consider the matter of his 
return to his home, aAA’ aye’ npEic olde MepippacwpE8a MavVTEC VOOTOD. 


[8] I have, in my Corpus Hermeticum: Eight Tractates translated and written 
commentaries on those tractates which I consider are metaphysically important 
in respect of understanding this development beyond, yet which (unlike some 
tractates) retain the essence of, the mythos of the classical paganus 
weltanschauungen. 


[9] I use the term denotatum - from the Latin, denotare - in accord with its 
general meaning which is "to denote or to describe by an expression or a word; 
to name some-thing; to refer that which is so named or so denoted." 


Chapter Three 


That various tractates of the Corpus Hermeticum present a weltanschauung 
which is Greco-Roman and not something akin to Christianity is evident in 
tractate XI:3, 


'H 6€ tod Beod co~ia Ti EoTI; 
To aya8ov Kai TO KAAOD Kai EDHSALLOVIA KAI ] NAOA APETT KAI O Aiwv. 
[1] 


But the Sophia of theos is what? 
The noble, the beautiful, good fortune, aréte, and Aion. 


That is, the sophia, the sapientia [2], of theos is presenced not in the 'word of 
God' (scriptures) but in the personal Greek virtues of 10 aya8ov, TO KXAOD, and 
apetn, and in the metaphysical principle denoted by the term aiwv. [3] Aion 
brought Kosmos into being, and is the quidditas of all being (qv. XI:3, obota 6& 0 
aiwv) where by quidditas here is meant the apyétvunov of entities, the natural 
presencing of particular beings, and which natural (wordless) presencing is 
often perceived by mortals by means of - or as - a particular physis, whence our 
perception and understanding of the character or nature of a particular being 
or entity, with physis itself thus an eikon (cikwv) of being (qv. 1:31, ob maou 
MvOIC ElLKWDV Ev). In addition, sapientia is a revealing of all beings (qv. 
III:1,00ia cic SctEiv andvtwv wv) by means such as physis. 


Given such metaphysical beginnings, and the problems associated with 
denotata, it is possible to suggest an ontology described by terms which are 
unrelated to gender, unrelated to past anthropomorphisms, and have no or few 
modern interpretations making them less liable to be the genesis of 
contemporaneous misunderstandings. 


The Acausality Hypothesis 


What has hitherto been denoted in the Corpus Hermeticum by the male-and- 
female theos, the progenitor - the origin, the foundation, the father, the artisan 
[4] - of all that exists, is Being, from whence beings come-into-being; a process 
described in XI:2 in terms of the metaphysical principles Aeon, Kosmos, and 
Kronos: 


0 8Edc Aimva Toei, O Aiwv 5& TOV KOOPOD, 0 KOOPOG 5€ ypovon, O 
xpovoc 5€ yéveo v. tod 5€ Veod Wotlep OLOTA EOTI TO KYABOD, TO 
KQAOD, f Eevdaipovia, f copia: Tod 6 aiMvoc h TavTOTNHC: tod 6 
KOOPLOD N TaElc: TO 6€ YpOvov N pEtaBoAn: thc 5€ yevéoewc H Cw) Kai 


0 Oavatoc. 


Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; 
Kronos, geniture. It is as if the quidditas of theos is actuality, honour, 
the beautiful, good fortune, Sophia. Of Aion, identity; of Kosmos, 
arrangement; of Kronos, variation; of geniture, Life and Death. 


Kronos is brought into existence by Kosmos, with Kronos the origin of geniture - 
of the life, the spawning and propagation and variance of beings - and also of 
the death of those beings. [5] 


If instead of the term Being we use the term ‘acausal', then the acausal is the 
origin of - but distinct from - the causality that is denoted by Kronos and which 
cauSality is most evident to us in the limited duration of our mortal lives. Aion is 
the acausality of the perceived and perceivable Cosmos: limitless and 
encompassing all causality, past, present and future, and - in causal terms - 
never-ending. Living mortal beings, since they have acausality (the theos, 0 
8e0c) within them, and are an eikon of the cosmos [6] and also possess the 
faculties, the abilities, of perceiveration (vobdc) and wordless-awareness 
(ovpmd8e1a) have a being which is both acausal and causal. 


The paganus weltanschauung is thus one which posits that our being, and 
thence our physis, are a presencing of Being and an eikon, a microcosm, of the 
acauSality and causality which constitutes the cosmos: 


KOOLODV 6é Vetov COWYHATOC KATENELWE TOV KVOPWHOV, CWiov ABavVaTOV 
C@iov Ovyntov, Kai O PEV KOOLOC THv Cwiwv EMAEOVEKTEL TO HEtCwon, 
Kai TOD KOOPLOV TOV AOYOV Kai TOV vodv. BEaTHC yap EyEvETO TOD 
Epyov Tov Veod O KvVOPWwIOC, Kai EOAD[AGE KAI EYVWPIOE TOV 
TIOUNOQvTa. 


A cosmos of the divine body sent down as human beings, for just as 
the ever-living cosmic order had an advantage over them so did they 
have an advantage over other living beings in their cosmos because of 
Logos and Perceiverance. Thus did mortals perceive the works of 
theos, admire them, gaining knowledge of their creator. 


That is, human beings re-present, presence, the ‘divine body' and are, of 
themselves, a reflection of the cosmic order itself. This, and the preceding line, 
express a fundamental part of ancient paganism and Renaissance hermeticism: 
human beings as a microcosm of the cosmic order and the divine. Hence why 
the twenty-sixth chapter of the book De Vita Coelitus Comparanda by Marsilii 
Ficini (published in 1489 CE) has as its heading: Quomodo per inferiora 
superioribus exposita deducantur superiora, et per mundanas materias 
mundana potissimum dona, "How, when what is lower is touched by what is 
higher, the higher is cosmically presenced therein and thus gifted because 
cosmically aligned." 


The acausality of the cosmos is manifest in Life, geniture, and in identity, in 
the variety, the type, and variation of living beings and their physis. Causality is 
manifest in the perceptable, the harmonious, the physical cosmic order and in 
the process that is the changement of that order and part of which changement 
is the inevitable death of physical living beings, with only we mortals, we human 
beings - so far as we know - having a physis such that we possess the capability 
- the gift - to become immortal: 


doot 62 tic amd Tod Deod SBwpekc pETégYOV, OVTO? [...] KATH ObYKPLOW 
TOD EPYOV KOAVATOL AVTI OvHTHv Eior, NdvTa EpMEpiAaPovteEc THr 
EAVTODV VOL, TH EL prc, TK Ev OLPAVAL, Kai et TL EOTIW DEP ODPAvOD- 
TOOOVTOV EXUTODC DyWOaVTEC, El\50v TO AYANOD Kai 1S66vTEC GLEMOPADV 
Nynoavto thy EvOabe Siatpipyv: KATAMPPOVHOAVTEG MAVTWY TOV 
OWLATLKODV Kal COWLPATWD ET TO EV KAI LOvOV oMEvbovOW. 


And yet [...] those who parten to that gift from theos become, when 
set against their deeds, immortal instead of mortal. For they with their 
perceiverance apprehend the Earthly, the Heavenly, and what is 
beyond the Heavens. Having gone so far, they perceive what is 
honourable, and, having so perceived, they regard what preceded this 
as a delay, as a problem and, with little regard for whatever is 
embodied and disembodied, they strive toward the Monas. [7] 


Understood thus, we are, ontologically, emanations of and presence Being, and 
are a connexion to the cosmos - to other presencings of Being - through, in 
terms of epistemology, not only reason (Adyoc), perceiverance (vovc) and 
wordless-awareness (ovupmda8e1a, empathy) but also through 10 aya8ov, to 
KQAOV, and apetn, through the beautiful and the well-balanced, the valourous 
and honourable, and those who possess aréte, all of which are combined in one 
Greek phrase: kKaA0c KXya86c, which means those who conduct themselves in a 
gentlemanly or lady-like manner and who thus manifest - because of their innate 
physis or through pathei-mathos or through a certain type of education or 
learning - nobility of character. Which Greek phrase expresses the ethics, the 
high personal standards, of the ancient paganus weltanschauung we have been 
discussing, and which standards naturally resulted in two things. First, in only a 
minority of individuals in a particular mdAtc or civitas - community, tribe, clan, 
or society - manifesting such standards in their daily lives, with such a minority 
often forming a natural, and ruling, aristocracy. Second, that it was often a 
person who lived (and was prepared to die) by such high standards who, 
because of their character or based on a reputation established through 
valourous and noble deeds, became or was chosen as the leader or the chieftain 
of some community, tribe, clan, or society. 


For the quintessence of such a weltanschauung, of the paganus ethos, is that 
ethics are presenced in and by particular living individuals, not in some written 
text whether philosophical or otherwise, not by some proposed schemata, and 


not in some revelation from some deity. Which paganus ethics, when evolved - 
combined with the paganus mysticism evident in the Corpus Hermeticum and 
the cultural pathei-mathos of the past two millenia [8] presenced through the 
insight of empathy - leads us to a modern paganus weltanschauung. 


ooo 


Notes 


[1] I follow the MSS, which have 10 aya8ov, TO KaAOv, and evbaipovia, all of 
which Nock omits. 


[2] The English term 'wisdom' is not, given its modern connotations, an 
appropriate translation here of the Greek oogia. Especially as the suggestion, 
as often elsewhere in the Corpus Hermeticum (qv. I: 29, et seq) is of a 
metaphysical principle or 'archetype', as is the case with Aion (aiwv) here, in 
tractate XI. 


[3] Thus once again we encouter the limitations of denotata; of assigning 
particular words, terms or expressions to describe something metaphysical and 
which words, terms or expressions, over causal time, may acquire meanings 
which are not or may not be relevant to the original metaphysical context, as 
occured here in respect of both aiwv and ovoia, conventionally translated and 
thus (mis)understood as ‘eternity’ and 'essence’'. Hence my transliteration of 
aiwv and translation of oboia by the unusual term quidditas, which is 11th/12th 
century Latin, from whence the word 'quiddity', a word originally from medieval 
scholasticism which was then used to mean the natural (primal) nature or form 
of some-thing, similar to the German prefix ur which passed into English usage 
in the 19th century. 


[4] In respect of theos as the artisan-creator, qv. IV:1, 


‘Ere161) TOV MAVTA KOOPOV EMOiNGED O SHpLOVPYOC, OD XEpoiv GAAK 
AOyW1, WOTE OVTWC DIIOAGEBAVE We TOD MAPOVTOC Ki Mel OVTOC Kat 
MAVTA MOUMOAVTOC Kai EVOC LOVOD, TH 5E aDTOD DEANoEr 
Snplovpynoavtoc TK 6vTa 


Because the artisan crafted the complete cosmic order not by hand 
but through Logos, you should understand that Being as presential, as 
eternal, as having crafted all being, as One only, who by thelesis 
formed all that is. 


Regarding the above translation: 


artisan. 6npiovpyov. See Poemandres 9. The theme of an artisan-creator, and 


their artisements, is common to the third tractate (Iepdc Adyoc) as well. That 
the tractate begins by using the term artisan, rather than theos, is perhaps 
significant. 


that Being. The conventional and grammatical interpretation is "you should 
understand him as..." although how such a human-type gender could be 
adduced from or manifest by how the 'body' of the artisan-creator is described 
in subsequent verses is an interesting and relevant metaphysical question. Can, 
or should, a 'body' that cannot be touched, that cannot be seen, that cannot be 
measured, that is not separable - ob6é 6\a0tatov - and thus which is not 
conventionally 'human', be described as male? It is to suggest such 
metaphysical questions (and the limitations of ordinary language in describing 
and answering such metaphysical questions) that I have here departed from 
convention and used ‘that Being' instead of 'him'. The term 'Being' also has the 
advantage that it avoids the gender bias implicit in translating 9e0c as 'god' 
given that 'god/God' implies a male entity. 


There is also an interesting and perhaps relevant mention, in the second 
tractate of the Corpus, of the one, the being, who - like an artisan - constructs 
things: 0 obv 8E0c <TO> Ayabdv, Kai TO AYAOOD O BEdc. N 6E ETEPA TIPOGNYOPIA 
EOTIV TN ToD TMaTPOC, MGAW 61K TO HMOINTIKOD NaVTWv. MAaTPOC yap TO TOLEtD. 
(Thus theos is the noble and the noble is theos, although another title is that of 
father because the artifex of all being. For it is of a father to construct.) 


However, in terms of gender and Hellenic mythos and metaphysics, it is 
sometimes overlooked that [aia, Earth Mother, in one of the Homeric hymns, 
Eic [qv Mntépa Iavtwv, is described as npéofiotoc: the elder among beings, 
and the mother of the gods, 9e@v pntnp. Thus, while it might be of "a father to 
construct" it is "of a mother to bring forth life", to give birth to beings, including 
the gods themselves. 


presential. napeipt. Presential - from the classical Latin praesentia - means 
"having or implying actual presence", as manifesting (as being presenced) in a 
locality or with an individual, and is thus more apposite here than the rather 
bland word 'present'. Cf. the use of 'presenced' in Iepd6c Adyoc 2, et sequentia. 


One only. €v0dc yi6vov. A formulaic mystic phrase, implying uniqueness. Cf. 
ordinary usage in Plato, Crito 47, f) Evdc pOvov Exetvoon [...] Evdc POvoOD. 


thelesis. 8EAnoic. Given what follows - todtTO yap EOTL TO OME EKeEtvov, ODY 
QIUTOV, OVbE OPATOV, OLE LETPNTOV, OV6E Si1a0TATOD - a transliteration to 
suggest something other than a human type '‘will' or 'desire'; such as 
‘disposition’. That is, Being is predisposed to craft - to presence - being as 
beings: as immortals (deities), as mortals (humans) and otherwise, qv. Ispd6c 
Adyoc, Poemandres 8 ff, and Poemandres 31: ov fh BovAn TeAEital ANd TOV 1hiwv 
S5vvapewv (whose purpose is accomplished by his own arts). 


formed. As an artisan forms their artisements, and thus manifests their skill, 
their artistry, in what they produce. That is, the artisan-creator has formed, 
crafted, being (all existence) as beings. 


[5] In the Corpus Hermeticum, and in ancient Greek culture in general, ypdvoc 
is not 'time', which translation imposes medieval and modern concepts on this 
metaphysical principles such as a particular causal regularity quantifiable in 
terms of hours and minutes - measured by a mechanism such as a clock - and 
quantifiable by means of a set calendar which consists of regular days, weeks, 
months, and years. 


Similarly, (opa (as for example in the Gospel of John, 5:39, dpa hw we SeKatn) 
when translated as 'hour' is misleading, since the term 'hour' now imputes a 
particular causal regularity quantifiable in terms of period lasting sixty minutes 
with twenty-four of these 'hours' marking the causal passing of one terran day. 
However, in the Roman governed milieu of that Gospel the day was divided into 
twenty-four durations or periods and which durations depended on the length of 
daylight (and thus the season) at the particular location in question, with there 
being twelve durations of daylight and twelve durations of night. Hence the 
‘tenth duration’ mentioned in that verse - whether it be the tenth duration of the 
daylight hours or the tenth duration of the twenty-four - would not necessarily 
equate to what we would term 'ten o'clock’ in the morning and certainly would 
not equate to a tenth 'hour' lasting sixty minutes. In addition, it depends on 
when the first duration was measured from: sunrise, or sunset, or from 'the 
mid-point of the night’. Which has led to debate among scholars as to whether 
or not John in this Gospel is, in respect of wpa, using Roman terminology for 
such periods, as well as to debates about whether the Roman durations were 
reckoned from 'the mid-point of the night’ or from sunrise. If reckoned from 
sunrise, then allowing for latitude and seasonal variation, this 'tenth duration' 
was between mid to late afternoon. If reckoned from 'the mid-point of the night’ 
then this 'tenth duration' was mid to late morning. Where the Roman 'mid-point 
of the night' does not equate to the modern 'midnight' (as measured by a clock) 
but to half-way between the hours of darkness at a particular location. 


Hence it is apposite to generally translate ypdévoc as either 'duration' or 
'season', since those terms are appropriate in relation to ancient Greek texts 
where the duration between, for example, the season of Summer and the season 
of Autumn was determined by the observations (the appearance in the night 
sky) of certain constellations and stars, and where the duration of a day varied 
from place to place and from season to season even if it was linearly measured 
out in a particular location by means of a Greek or Roman sundial. 

[6] Qv. VIII, 5, 0 GvVOpwrtoc Kat' cikOva Tod KOopLOV yevopEvoc. That is, as the 
Poemandres tractate describes in terms of seven spheres, our woyn (psyche) is 
a re-presentation, a presencing, of the cosmic order. 


In respect of the seven spheres, and the melding of opposites, cf. XI:6-7, 


Béaoa 6€ 6t' Epod TOV KOOPOD VIOKEIPEVOD TH OTL OWEL, TO TE KXAAOG 
QADTOD AkPIBc KATAVONOOV, COMPA PEV AKNPATOV KA OD TAAALOTEPODV 
ov6év Eotat, 61a Mavtoc 6€ akpaiov Kai VéOv Kai POAAOV 
QKPQLOTEPOD. 


(Se Kai TOVC DIIOKELPEVOUC ENTH KOOPOVC KEKOOUNPEVOUC TAHEEt 
Aiwviwt Kai Spdpwr 6tapdpwt TOV Ai@va aAvaMANPoOdbVTAC, Pwtdc 5& 
NavtTa WANN, mvp 6€ ovSapo0d- h yap miAia Kai H ObyKpaAOIC THD 
EVAVTIWD Kai TOV AVOLOIWY HC pEyoOve, KATAAAPMOPEVOV DIO THC 
TOD Oeod Evepyeiac MaVvTOC Ayabod yEevvytopOc Kai MdoNnC TAHEEWC 
GPYOVTOC Kai NYELOVvOC THV ETA KOOPWDV- 


Correctly consider and observe Kosmos as suggested by me and thus 
the beauty thereof, a body undecayable and nothing more eldern and 
yet always vigorous and fresh, even more now than before. Observe 
also the septenary cosmos ordered in arrangement by Aion with its 
separate aeonic orbits. Everything replete with phaos but with no Fire 
anywhere. For fellowship, and the melding of opposites and the 
dissimilar, produced phaos shining forth in the activity of theos, 
progenitor of all that is honourable, archon and hegemon of the 
septenary cosmos. 


A similar melding of opposites is described by Heraclitus in terms of 
enantiodromia, 


mavta 6€ yiveoOai kaO’ eipappéevnv Kai 61a Thc Evavtiobpoptac 
Nnppoo8ai ta 6vtTa (Diogenes Laértius, ix. 7) 


All by genesis is appropriately apportioned [separated into portions] 
with beings bound together again by enantiodromia. 


[7] Tractate IV:5. The Monas (yjovac) refers to The One, that is to the primal - 
the first - theos, the artisan who "crafted the complete cosmic order not by hand 
but through Logos." 


In respect of the English word monas, qv. John Dee, Testamentum Johannis Dee 
Philosophi summi ad Johannem Gwynn, transmissum 1568 - a text included (on 
page 334) in Elias Ashmole's Theatrum Chemicum Britannicum, Containing 
Severall Poeticall Pieces of our Famous English philosophers, who have written 
the Hermetique Mysteries in their owne Ancient Language, published in London 
in 1652 - who wrote "our Monas trewe thus use by natures Law, both binde and 
lewse", and who also entitled one of his works Monas Hieroglyphica (Antwerp, 
1564), in which work he described (in Theorem XVIII) a septenary system 
somewhat similar to that of the Poemandres tractate. 


[8] Our human culture of pathei-mathos is evident in Studia Humanitatis and 
may be defined as the accumulated pathei-mathos of individuals, world-wide, 


over thousands of years, as (i) described in memoirs, aural stories, and 
historical accounts; as (ii) have inspired particular works of literature or poetry 
or drama; as (iii) expressed via non-verbal mediums such as music and Art, and 
as (iv) manifest in more recent times by art-forms such as films and 
documentaries. 


Epilogos 


A Modern Paganus Weltanschauung 


The paganus weltanschauung, ancestral to the lands of the West, that has 
emerged is one which, shorn of technical, Greek, and metaphysical terms, many 
may find familiar or already be intuitively aware of. 


For it is a weltanschauung of we human beings having a connexion to other 
living beings, a connexion to the cosmos beyond, and a connexion to the source 
of our existence, the source of the cosmos, and the source - the origin, the 
genesis - of all living beings. Which source we cannot correctly describe in 
words, by any denotata, or define as some male ‘god’, or even as a collection of 
deities whether male or female, but which we can apprehend through the 
emanations of Being: through what is living, what is born, what unfolds in a 
natural manner, what is ordered and harmonious, what changes, and what 
physically - in its own species of Time - dies. 


An awareness of all these connexions is awareness of, and a respect for, the 
numinous, for these connexions, being acausal, are affective: that is, we are 
inclined by our physis (whether we apprehend it or not) to have an influence on 
that which, or those whom, the connexion is to or from. For what we do or do 
not do, consciously or otherwise, affects or can affect the cosmos and thus the 
other livings beings which exist in the cosmos, and it is a conscious awareness 
of connexions and acausal affects, with their causal consequences, which 
reason, perceiverance, and empathy make us - or can make us - aware of. Which 
awareness may incline us toward acting, and living, in a noble way, with what is 
noble known or experienced, discovered, through and because of (i) the 
personal virtue of honour, evident as honour is in fairness, manners and a 
balanced demeanour, and (ii) the wordless knowing of empathy, manifest as 
empathy is in compassion and tolerance. 


For Being is also, and importantly, presenced - manifest to us, as mortals 
possessed of reason, empathy, and perceiverance - through certain types of 
individuals and thus through the particular ways of living that nurture or 
encourage such individuals. These types of individuals are those who have 
empathy and who live and if necessary die by honour and thus who have nobility 
of character, with such character innate, or developed through pathei-mathos, 
or formed through a particular type of education, or through proximity to and/or 
admiration of those whose lives and deeds have revealed them to have such 
nobility of character. For it is the known living and the known deeds of 
individuals which reveal and/or which are the genesis of such noble character. 


Such a developed paganus weltanschauung - in its ethos and its ontology, 
ethics, and epistemology, and thus with its virtues of personal honour and 


empathy combined with a respect for the numinous - is quite different from 
Christianity and other revealed religions, and certainly does, in its noble 
simplicity and practicality, seem to be more human in physis, more balanced, 
and could well be more productive of a healthy personal woyn, than Christianity 
and other revealed religions. 


Such a modern paganus weltanschauung may also be a means to reconnect 
those in the lands of the West, and those in Western émigré lands and former 
colonies of the West, with their ancestral ethos, for them to thus become, or 
return to being, a living, dwelling, part - a connexion between the past and the 
future - of what is still a living, and evolving, culture. Perhaps the future of that 
culture depends on whether sufficient individuals can live by the high personal 
standards of such a modern paganus weltanschauung. 


Appendix 


From Aeschylus To The Numinous Way 
The Numinous Authority of 140€t pa00c 


Pathei-Mathos 


The Greek term m&08e1 pa80c (pathei-mathos) derives from The Agamemnon of 
Aeschylus (written c. 458 BCE), and can be translated as learning from 
adversary, and thus interpreted as implying that wisdom arises from (personal) 
suffering and that personal experience is the genesis of true learning. 


However, this term should be understood in context [1], for what Aeschylus 
writes is that the Immortal, Zeus, guiding mortals to reason, has provided we 
mortals with a new law, which law replaces previous ones, and this new law - 
this new guidance laid down for mortals - is pathei-mathos. Thus, for we human 
beings, pathei-mathos possesses a numinous authority [2] - that is, the wisdom, 
the understanding, that arises from one's own personal experience, from 
formative experiences that involve some hardship, some grief, some personal 
suffering, is often more valuable than any doctrine, than any religious faith, 
than any impersonal words one might read in some book. 


In many ways this is an enlightened - a very human - view, and is rather in 
contrast to the faith and revelation-centred view of revealed religions such as 
Judaism, Islam, and Christianity. In the former, it is the personal experience of 
learning from, and dealing with, personal suffering and adversity, that is 
paramount and which possesses authority; in the latter, it is faith that some 
written work or works is or are a sacred revelation from the supreme deity one 
believes in which is paramount, combined with a belief that this supreme deity 
has appointed or authorized some mortal being or beings, or some Institution, 
as their earthly representative, and who thus possess authority. 


The Aeschylian view is that learning, and thus wisdom, arises from within us, by 
virtue of that which afflicts us (and which afflictions could well be the from the 
gods/Nature or from some supra-personal source) and from our own, direct, 
personal, practical, experience. The Aeschylian view- what we might call the 
way of pathei-mathos - can thus be considered to be numinous - that is, 
some-thing which lives, which is part of our own living, grounded in the 
personal reality of our immediacy of living, and thus is somewhat different from 
the religious attitude which asserts that wisdom, and indeed truth, can be found 
in revelation from some supreme deity, or imparted to or taught to us by 
someone in some position of authority, or discovered in or learnt from 
something 'dead', such as a book written by someone else. 


Philosophy, Logic, and Modern Politics 


In essence, conventional, modern, philosophy seeks to find certain and 
particular causes for what exists, and to express certain general principles, by 
and through which knowledge and understanding of Reality, and existence, and 
thus wisdom, may be said to be obtained. 


But, in a quite real way, conventional philosophy is founded upon the religious 
notion, the religious approach to wisdom mentioned above, for conventional 
philosophy is based upon abstractions [3]; upon abstract or idealized categories 
and ideas by and through which it is claimed we can acquire a knowing of what 
such categories and ideas are said to represent. All conventional philosophy has 
this approach - this ideation - by its very nature as an interior process of 
reflexion, by human beings, upon Reality and existence, and a process which 
requires the use of ideation and words and/or terms, and thence their 
collocation, to present to other human beings the result or results of such 
reflexion. Such ideation, such abstraction, is inherent in the finding of certain 
particular causes and general principles. 


Exterior to this interior process, this ideation, there is logic, which may be 
defined as the dispassionate examination of the collocation or collocations of 
words and/or terms (or symbols) which relate, or which are said to relate, to 
what is correct (valid, true) or incorrect (invalid, false) and which collocation or 
collocations are considered to be or which are regarded as being, by their 
proponents, as representative of, or actually being, knowledge or a type of ora 
guide to knowing. 


For logic, what is or what may be represented by such collocations (the content) 
is fundamentally irrelevant. What is relevant - what determines the logical 
validity of any any examined collocations - is the natural unfolding, or the form, 
behind and beyond all ideation. 


Logic thus regards abstractions and ideas as irrelevant, as no guarantee of 
truth, and thus as no sure guide to a genuine knowing and to wisdom itself, and 
thus logic can be considered as a valid means whereby truth can be ascertained 
[4]. 


It may be objected, however, that the use of logic in philosophy makes 
philosophy a reasonable and a valid guide to Reality and thence to truth. 
However, what conventional philosophy does and has done is apply logic to 
theories that are derived from some abstraction or other, which application is 
basically irrelevant if the basal abstractions themselves are flawed. 
Furthermore, all such abstractions are in and of themselves flawed because 
they are, by their very nature, abstractions, divorced as they are from the 
numinous, from that which lives, and which unfolds in that natural way which 
®voic does. [5] 


Thus, one might conclude that logic, rather than conventional philosophy, is a 
more valid means to truth and thence to knowledge, than the speculations and 
ideations of conventional philosophy. 


Like modern philosophy, modern politics is founded upon abstractions - upon 
the religious way to knowledge and truth - but takes, and has taken, 
abstractionism much further, through the manufacture of ideologies, which are 
specific collocations of dogmatic abstractions. 


In addition, modern politics is often or mostly based upon an appeal to the 
emotions, where individuals allow themselves to be persuaded by others (often 
through rhetoric or because of propaganda) and/or suspend their own 
judgement in favour of accepting that of someone else (some leader) or of some 
political organization or movement. That is, there is an identification with 
certain abstract political views, or some ideology, or some political organization 
or leader, in place of or instead of one's own judgement and in place of or 
instead of one's own unique, individual, identity deriving from one's own pathei- 
mathos. 


In particular, there is or there comes to be, an immoral, an un-numinous, 
judgement of (and often a dislike or even hatred of) others based on what is 
perceived to be their political views, allegiance, or opinions, so that, for 
instance, a person is viewed not as an individual human being, but as an 
abstraction: as a Conservative, or as a fascist, or as a liberal, or as a 
Communist, and so on. This is same type of inhuman, immoral, prejudice that 
conventional religion often still produces and most certainly has produced, for 
millennia, and which ethnic, or racial, abstractions certainly still produce and 
encourage. 


The Pathei-Mathos of Experimental Science 


In contrast to philosophy, experimental science seeks to explain the natural 
world - the phenomenal world - by means of direct, personal, observation of it, 
and by making deductions, and formulating hypothesis, based on such direct 
observation, with the important and necessary proviso, beautifully expressed by 
Isaac Newton, in his Principia, that 


"We are to admit no more causes of natural things than such as are 
both true and sufficient to explain their appearances. To this purpose 
the philosophers say that Nature does nothing in vain, and more is in 
vain when less will serve; for Nature is pleased with simplicity, and 
affects not the pomp of superfluous causes." 


The raison d'etre of experimental science - unlike philosophy, religion, and 
politics - is knowledge acquired in a personal, direct, manner, without the 
intervention of abstractions, and this, as is the knowledge obtained by pathei- 
mathos, is numinous: a re-presentation, sans abstractions, which is living, 


possessed of Life, and a practical guide to what actually is real, as opposed to 
the assumed, the imaginary, the abstract un-living reality that conventional 
philosophy, religion and politics present to us. 


Hence, experimental science may be said to complement and extend - as a 
guide to Reality, knowledge and wisdom - the personal way of pathei-mathos. 


The essential difference between experimental science and philosophy is that of 
abstractions: for philosophy, unobservable (theoretical) abstractions are the 
beginning of, and indeed the necessary and required basis of, our enquiry into 
the nature of Reality, and existence, and meaning; whereas for experimental 
science such abstractions, or theories, which may arise or which are 
conjectured, do so only on the basis of direct observation, are only and ever 
conjectural, temporary, subject to falsification by further practical observations, 
and are always rational, that is subject to logic (the rules of reasoning). 


In addition, in philosophy, authority is the authority of some individual or 
individuals recognized by others for their theoretical contributions(s), so that, 
for instance, a scholarly paper in philosophy is of necessity replete with what 
other philosophers have said or written or thought or conjectured. For 
experimental science, authority lies in the evidence of observations and the 
application of logic. 


Toward A Philosophy of Pathei-Mathos 


We may suggest a 'numinous way’, a new philosophy - the philosophy of mde 
p&80c - which is that of the way of a personal pathei-mathos combined with the 
way of experimental science, where we obtain knowledge about Reality, and 
may move toward certain truths about ourselves and existence, through direct 
practical, scientific observation of the phenomenal world, through the learning 
that derives from pathei-mathos, through the application of logic, and through 
an appreciation of the knowledge that the natural faculty of empathy provides, 
and which empathic knowing is different from, but supplementary and 
complimentary to, that knowing which may be acquired by means of the 
Aristotelian essentials [6] of conventional philosophy and experimental science. 


Such a new philosophy is, or could be considered to be, a guide to what we 
understand as oogoc. 
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Footnotes: 
[1] 


Zihva 6€ Tic Mpoppdvwe EMVIK1a KAGCwWv 


TEDEETAL PPEVMDV TO T1AV: 
Ov mpoveiv BpoTtovc 06W- 
OavTa, TOV Md0E1 1a80C 
BévTa KUPiwce EXEL. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Aeschylus: Agamemnon,174-183 


In many ways, The Oresteia represents the new wisdom that pathei-mathos can 
guide us toward; that the old cycle of tragedy and suffering can be escaped 
from by us appreciating, and acting upon, the understanding, the insight, that 
pathei-mathos provides. 


[2] The numinous is what predisposes us not to commit UBpic. What manifests 
or can manifest or remind us of (what can reveal) the natural balance of woyn; a 
balance which vfpic upsets. 


[3] Abstraction(ism) can be philosophically defined as the implementation, the 
practical application, of bBpic. An abstraction has its genesis in denotata, in 
naming ‘a thing' which is considered to be separate, distinct, and representative 
of, or belonging to, some ideal 'form' or to some category of such named 
‘things’. 


In respect of the numinous, and recalling The Agamemnon of Aeschylus, the 
Antigone and the Oedipus Tyrannus of Sophocles, we could say that the 
numinous is what predisposes us not to commit UBpic - to not overstep the due 
limits. 


As Sophocles wrote in Oedipus Tyrannus: 


UBPLC MUTEVEL TOPAVVOD: 

UBplc, El MOAAMV DEpHANOOH patav, 
O ph 'mikaipa pnbé ovppepovta, 
AKPOTATOD Eicavapao’ 

QUOC AMOTOLOV WPOVCGED EiC AVAYKaD, 
Ev9’ ov 106i ypnoipw 

XPNHTOL 


"Insolence plants the tyrant. There is insolence if by a great 
foolishness there is a useless over-filling which goes beyond the 
proper limits. It is an ascending to the steepest and utmost heights 
and then that hurtling toward that Destiny where the useful foot has 
no use..." (vv.872ff) 


[4] In many ways, the Adyoc that is logical reasoning [cf. Sophocles, Oedipus 
Tyrannus, 583, ei 6160inc y’ we Eyw GavT@ Adyov] could be considered to be 
the opposite of an idea, of an abstraction, 


tov 6€ Adyov tov6’ Edvt0c Kel AEDVETOL yivovTal GVOPWwITOL Kai 
Ipd0VEV TF AKODOAL KAI AKOVOAVTEC TO IPWTOV 


Although this naming and expression [which I explain] exists - human beings tend to 
ignore it, both before and after they have become aware of it. [Heraclitus, fragment 
1] 


[5] Cf. Aristotle Metaphysics, Book 5, 1015a 


eK 61 TOV Ecipnpevwv N Upwth Pborc Kai Kuptwe AsyopEevnN Eotiv 
ovota f TOV EXOVTWY APY KiWHoEws Ev adToic H ADTA: N pap BAN THO 
TAOTHC SEKTIKN Elval AEyeTtat Pbotc, Kai al peveoEtc Kal TO PVEDBAL 
TQ AMO TAVTNC EVAL KIVNOELC. Kai N APYXN Thc KIVHGEWC TOV MvVOEL 
OVTWY AUTH EOTiv, EvTaPXYovOd wc FH Svvaper Ff EvteAcyeta. 


"Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it embodies 
this, as have the becoming that is a coming-into-being, and a 
burgeoning, because they are changements predicated on it. For 
physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is." 


[6] These Aristotlean essentials are: 


(i) Reality (existence) exists independently of us and our consciousness, and 
thus independent of our senses; 

(ii) our limited understanding of this independent ‘external world' depends for 
the most part upon our senses, our faculties; that is, on what we can see, hear 
or touch; on what we can observe or come to know via our senses; 

(iii) logical argument, or reason, is perhaps the most important means to 
knowledge and understanding of and about this 'external world’; 

(iv) the cosmos (existence) is, of itself, a reasoned order subject to rational laws. 
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